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Biography of al-Suyuti

(b. 849 h. - d. 911 in Cairo)

BY DR. G. F. HADDAD

‘Abd al-Rahman ibn Kamal al-Din Abi Bakr ibn Muhammad ibn Sabiq
al-Din Jalal al-Din al-Misri al-Suyuti al-Shati‘i al-Ash‘ari (849-911),
also known as Ibn al-Suyati, was a mujtahid imam and reformer of
the tenth Islamic century. He was a prominent Hadith Master, jurist,
Sufi, philologist and historian, who authored works in virtually every
Islamic science.

Born to a Turkish mother and a father of Persian origin, he was
raised as an orphan in Cairo. He memorized the Qurian at the age of
eight, followed by several complete works of Sacred Law, fundamen-
tals of jurisprudence, and Arabic grammar. He then devoted his life to
studying the Sacred Sciences under approximately 150 sheikhs. Among
them were the foremost Shafi‘T and Hanafi sheikhs at the time, such as
Sheikh al-Islam Siraj al-Din al-Bulqini, with whom he studied Shafi‘i
jurisprudence; the Hadith scholar Sheikh al-Islam Sharaf al-Din al-
Munawi, with whom he read Quranic exegesis and who commented on
al-Suyuti’s Al-jami‘ al-saghir in a book entitled Fayd al-Qadir; and Taqi
al-Din al-Shamani, with whom he studied Hadith and the sciences of
Arabic. Al-Suyuti also studied with Jalal al-Din al-Mahalli, a specialist
in the principles of the law, together with whom he compiled the most
widespread, condensed commentary on the Quraan of our time: Tafsir
al-Jalalayn. Some Hanafi sheikhs he studied under include Shihab al-
Din al-Sharmisahi, Muhyi al-Din al-Kafayji, and the Hadith Master
Sayf al-Din Qasim ibn Qatlabagha.
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In the pursuit of knowledge, al-Suyuti travelled to Damascus, the
Hejaz, Yemen, India and Morocco, as well as to centers of learning in
Egypt such as Mahalla, Dumyat, and Fayyam. He spent some time as
the head teacher of Hadith at the Shaykhuniyya school in Cairo, at the
recommendation of Imam Kamal al-Din ibn al-Humam. He then took
up the same position at Baybarsiyya, but was dismissed due to complaints
from other sheikhs whom he had replaced. After this, he retired into
scholarly seclusion and did not return to the field of teaching.

Ibn Iyas, in Tarikh Misr, reveals that when al-Suyti reached forty
years of age, he abandoned the company of men for the solitude of the
garden of al-Miqyas, by the side of the river Nile, where he avoided his
former colleagues as though he had never known them. It was there that
he authored the majority of his nearly 600 books and treatises. Wealthy
Muslims and princes would visit him with offers of money and gifts
but he rejected them and also refused the Sultan many times when he
requested al-Suyuti s presence. He once said to the Sultan’s envoy: ‘Do
not ever come back to us with a gift, for in truth Allah has put an end
to all such needs for us’

He was blessed with great success in his years of solitude making it
difficult to name a field in which al-Suyuti did not make outstanding
contributions. Among his most prominent works is his ten-volume
Hadith collection Jam® al-Jawami‘ (‘The Collection of Collections’); his
Qur’anic exegesis Tafsir al-Jalalayn (‘Commentary of the Two Jalals’)
in which he finished the second half of an uncompleted manuscript
by Jalal al-Din Mahalli in just forty days; and his classic commentary
on the sciences of Hadith Tadrib al-Rawi fi Sharh Taqrib al-Nawawi
(“The Training of the Hadith Transmitter: An Exegesis of NawawT's
“The Facilitation™).

A giant among contemporary scholars, he produced a sustained
output of scholarly writings until his death at the age of sixty two. He
was buried in Hawsh Qawstin in Cairo. In the introduction to his book
entitled al-Riyad al-Aniga on the names of the Prophet & he said: ‘Tt is
my hope that Allah accepts this book and that through this book I shall
gain the intercession of the Prophet £&. Perhaps it shall be that Allah
makes it the seal of all my works, and grants me what I have asked Him
with longing, regarding the Honorable One’

The editors of Dalil Makhtitat al-Suyiti (‘Guide to al-SuyutTs Man-
uscripts’) have listed 723 works to his name.’ Some of these are brief
fatwas which do not exceed four pages, such as his notes on the hadith
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‘Whoever says: “I am knowledgeable” he is ignorant’ entitled A‘dhab
al-Manahil fi Hadith Man Qala Ana “Alim. Other works of his, for in-
stance Itqan fi “Uliim al-Qur’an and Tadrib al-Rawi, are complete tomes.

Al-Tabarani stated that the above hadith is only narrated through the
chain containing al-Layth ibn Abi Sulaym, which is a weak chain. Al-“A-
jluni in Kashf al-Khafa’ says that this hadith is narrated by al-Tabarani
in al-Awsat from Ibn “‘Umar, rather than the Prophet &. Al-Haytami
states in al-Fatawa al-Hadithiyya that this is simply a saying of the
tabi’1 Yahya ibn Kathir. For his part, Ibn Kathir cites it from ‘Umar in
his tafsir of the verse: ‘Have you not seen those who praise themselves
for purity?” (al-Nisa’ 4: 49).Three narrations regarding this hadith are
mentioned from ‘Umar in Kanz al--Ummal, but all of them are weak.

Al-‘Iraqi in his al-Mughni explains that the part actually attributed to
Yahya ibn Kathir is: ‘Whoever says: “I am a believer”, he is a disbeliever’
while al-Haythami in Majma“ al-Zawa’id cites from Ibn Kathir, with
a weak chain, as follows: ‘Whoever says: “I am knowledgeable”, he is
ignorant, and whoever says: “I am ignorant”, he is ignorant. Whoever
says: “I am in Paradise”, he is in the Fire, and whoever says: “I am in
the Fire”, he is in the Fire! Al-Haythami further added: ‘It is established
from countless Companions and others that they said they were knowl-
edgeable, and they would not do anything which the Prophet £ had
criticized. A greater proof is Yusuf’s statement: “I am a knowledgeable
guardian” (Yiasuf 12: 55).

However, the narration of al-Layth is confirmed by the hadith of
the Prophet &:

Islam shall be on the rise until traders take to the sea [carrying
it], and horses charge in the cause of Allah. After that, a people
will come and recite the Qur’an, saying: “‘Who recites it better
than us? Who is more knowledgeable than us? Who is wiser
than us?’ Then he turned to his Companions and asked: ‘Is
there any good in such as these?” They said: ‘Allah and His
Prophet know best’ He said: “Those are from among you, O
ummah! Those are fodder for the Fire.

A reconciling factor is that the hadith of Ibn Abi Sulaym applies to
those who claim knowledge either undeservedly or proudly, and not
to those who act out of sincerity and obligation. Ibn “‘Ata’ Allah said
in his Hikam:
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The root of every disobedience, forgetfulness, and desire is
contentment with the self, while the root of every obedience,
vigilance, and continence is your dissatisfaction with it. That
you accompany an ignorant who is not pleased with himself
is better for you than to accompany a knowledgeable person
who is pleased with himself. And what ignorance is that of one
who is dissatisfied with himself? And what knowledge is that
of one who is satisfied with himself?

Imam al-Sha‘rani in al-‘Uhud al-Muhammadiyya (‘The Pledges We
Made to the Prophet #’) made a similar statement:

The Prophet &took our pledge that we should not claim to
possess knowledge except for a licit cause, and that we should
never say: ‘We are the most knowledgeable of people’ neither
with our mouths nor with our hearts. How could we say such a
thing when we know full well that in our country, let alone our
region, there is one who is more knowledgeable than we? But if
it is one day ordained for us to claim knowledge, then we must
immediately follow this with repentance and ask forgiveness,
lest punishment descend on us. This is a problem which no
wise person ever faces, for there is no science which one has
looked up, except the scholars of knowledge anticipated him
and wrote books about it, scholars whose pupil he may not
even deserve to be.

Al-SuyutT’s student and biographer Shams al-Din al-Dawudi al-Ma-
liki, the author of Tabagat al-Mufassirin al-Kubra, said: ‘T saw the sheikh
with my own eyes writing and finishing three works in one day which
he himself authored and proofread. At the same time, he was dictating
hadith and replying beautifully to whatever was brought to his attention’
Al-Sakhawi reproached him for his plagiarism of earlier books, and
others added that the profusion of his works were the reason they were
often incomplete, and for the frequency of flaws and contradictions in
them. This is a charge commonly laid at the door of prolific authors,
such as Ibn al-Jawzi and Ibn Taymiyyah. Also note that there was some
animosity between al-Suyati and his sheikh, al-Sakhawi, as exhibited
in the former’s tract al-Kawi fi al-Radd “ala al-Sakhawi (‘The Searing
Brand in Refuting al-Sakhaw?’) and his unflattering mention in the
poem Nazm al-‘Iqyan fi A‘yan al-Ayan.
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His chain of transmission in tasawwuf goes back to Sheikh “Abd
al-Qadir al-Jilani. Al-Suyiuti belonged to the Shadhili tariga, which he
eulogized in his brief defence of tasawwuf entitled Tashyid al-Haqiqa
al-‘Aliyya. In the book, he states: ‘I have looked at the matters which
the Imams of Shariah have criticized in Sufis, and I did not see a single
true Sufi holding such positions. Rather, they are held by the people of
innovation and the extremists who have claimed for themselves the title
of Sufi while in reality they are not’ In the Tashyid he also produces
narrative chains of transmission proving that al-Hasan al-Basri did in
fact narrate directly from “Ali ibn Abi Talib (radiyallahu ‘anhu). This
goes against the commonly received opinion among the scholars of
hadith® although it was also the opinion of Imam Ahmad ibn Hanbal.*

When one of his sheikhs, Burhan al-Din Ibrahim ibn ‘Umar al-Biqa‘i
(d. 885), attacked Ibn ‘Arabi in a tract entitled Tanbih al-Ghabi ila Tak-
fir Ibn ‘Arabi (‘Warning to the Dolt That Ibn “Arabi is an Apostate’),
al-Suyuti countered with a tract entitled Tanbih Al-Ghabi fi Takhti’a
Ibn “Arabi (‘Warning to the Dolt That Faults Ibn “Arabt’). Both epistles
have been published.’ In his reply, al-Suyti states that he considers Ibn
‘Arabi a Friend of Allah whose writings are forbidden to those who
read them without first learning the technical terms used by the Sufis.
He cites from Ibn Hajar’s list in Anba’ al-Ghumr, the trusted scholars
who kept a good opinion of Ibn “Arabi or counted him a wali: Ibn ‘Ata’
Allah al-Iskandari (d. 709), al-Yafi‘i (d. 678), Ibn “Abd al-Salam after the
latter’s meeting with al-Shadhili, Shihab al-Din Aba al-‘Abbas Ahmad
ibn Yahya al-Malwi al-Tilimsani (d. 776), Siraj al-Din Aba Hafs ‘Umar
ibn Ishaq al-Hindi al-Hanafi (d. 773) the author of Sharh al-Hidaya and
Sharh al-‘Ayni, Najm al-Din al-Bahi al-Hanbali (d. 802), al-Jabarti (d.
806), the major lexicographer al-Fayrazabadi (d. 818), Shams al-Din
al-Bisati al-Maliki (d. 842), al-Munawi (d. 871), and others. Of note
regarding the above is the abundant use of Ibn “Arabi’s sayings by al-
Munawi in his commentary of al-SuyttTs Jami* al-Saghir entitled Fayd
al-Qadir, and by Fayraizabadi in his commentary on Bukharf’s al-Sahih.

Al-Suyuti was Ash‘arl in his doctrine as shown in many of his works.
In Masalik al-Hunafa fi Walidayy al-Mustafa (Methods Of Those With
Pure Belief Concerning the Parents of The Prophet £’) he says:

The parents of the Prophet & died before he attained Prophethood,
and there is no punishment for them. The Quran says ‘We never pun-
ish until We send a messenger [whom they reject]’ (al-Isra’17: 15). Our
Ash‘arl Imams, among those in kalam, usal, and figh, agree on the

\%



statement that one who dies while da‘wah has not reached him, dies
saved. This has been explained by Imam al-Shafi‘1 as follows: ‘some of
the fugaha’ explained that the reason for the above is, such a person
follows fitra (primordial disposition), and has not stubbornly refused
nor rejected any Messenger.®

Al-Suyuti was taken to task for his claim that he was capable of inde-
pendent scholarly exertion or ijtihad mutlaq. He explained:

I did not mean that I was similar to one of the Four Imams,
but only that I was an affiliated mujtahid (mujtahid muntasib).
For, when I reached the level of tarjih or distinguishing the
best fatwa inside the school, I did not contravene al-Nawawfi’s
tarjih. And, when I reached the level of ijtihad mutlaqg, I did
not contravene al-Shafi‘T’s school.

He continued:

There is no one in our time, on the face of the earth, from
East to West, more knowledgeable than me in Hadith and the
Arabic language, save al-Khidr or the Pole of saints or some
other wali - none of whom do I include into my statement -
and Allah knows best.”

He also said ‘When I went on hajj, I drank Zamzam water for several
matters. Among them was that I reach the level of Sheikh Siraj al-Din
al-Bulqini in figh, and in hadith, that of hafiz Ibn Hajar’®

Below are the titles of some of al-SuyutTs works in print, kept in the
Arabic collection of the University of Princeton in the State of New
Jersey (usa). The most recent date has been given for works with more
than one edition:

1. Abwab al Sa‘ada fi Asbab al-Shahdada <1987> (“The Gates of
Felicity in the Causes of the Witnessing to Oneness’)

2. Al-Ashbah wa al-Nazd’ir fi Furii© al-Shafi‘iyya (‘Similarities
in the Branches of the Law Within the Shafi‘T School’)

3. Al-Ashbah wa al-Nazd@’ir fi al-‘Arabiyya (‘Similarities in
Arabic’)

4.  Al-Ahadith al-Hisan fi Fadl al-Taylasan <1983> (‘The Beauti-
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10.

11.

12.

13.

14.

15.

16.

17.

18.

ful Narrations Concerning the Merit of the Male Head-cov-
ering’)

Al-Fawz al-‘Azim fi Liqa’ al-Karim <1994> (‘The Tremen-
dous Victory in Meeting the All-Generous’)

Alfiyya al-Suynti al-Nahwiyya <1900> (‘The Thousand-Line
Poem on Philology’)

Alfiyya al-Suyiti fi Mustalah al-Hadith <1988> (“The Thou-
sand-Line Poem on Hadith Nomenclature’)

‘Amal al-Yawm wa al-Layla <1987> (‘Supererogatory Devo-
tions for Each Day and Night’)

Al-Itqan fi “Uliam al-Qur’an <1996> (‘Precision and Mastery
in the Sciences of the Qurian’)

Anis al-Jalis <1874> (‘The Familiar Companion’)

Al-"Araj fi al-Faraj <1988> (‘A Commentary on Ibn Abi al-
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The Deliverance”, a work on hope and joy)

=3«

Dunya’s

Al-Arba‘in Hadith fi Qawa‘id al-Ahkam al-Shar‘iyya
<1986> (‘Forty Narrations on Basic Legal Rulings’)

Asbab al-Nuzal <1983> (‘Causes of Qurianic Revelation, verse
by verse)

Asbab Wurid al-Hadith <1988> (‘Causes and Circumstances
of Hadith’)

Isbal al-Kisa’ “ala al-Nisa’ <1984> (‘Women and the Donning
of Cover’)

Asrar Tartib al-Qur’an <1976> (‘The Secret in the Ordering
of the Qunan’)

Al-Ayat al-Kubra fi Sharh Qissat al-Isra’ <1985> (‘The Great
Sign: Commentary on the Story of the Night Journey of the
Prophet £”)

‘Ayn al-Isaba fi Istidrak ‘A’ishah “ala al-Sahaba <1988> (‘Ex-
actitude Itself in ‘A’isha’s Rectification of the Companions’)
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19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

30.

31

Azhar al-Mutanathira fi al-Ahadith al-Mutawatira <1951>
(‘The Most Prominent of the Reports Concerning the Narra-
tions of Mass Transmission’)

Al-Bahir fi Hukm al-Nabi & <1987> (‘The Dazzling Light of
the Rulings of the Prophet &)

Al-bahja al-mardiyya fi sharh al-alfiyya <1980> (“The pleas-
ing beauty: a commentary on Muhammad Ibn ‘Abdullah

)

Ibn Malikss (d. 1274 CE) “Alfiyya™, a thousand-line poem on
grammar)

Bulbul al-rawda <1981> (‘Chronicle on al-Rawda, Egypt’)

Bushra al-Ka’ib bi liga’ al-Habib <1960> (‘The consolation of
the sad with the meeting of the Beloved’)

Al-Dibaj “ala Sahih Muslim ibn al-Hajjaj <1991> (“Two-vol-
ume commentary on Sahih Muslim’)

Al-Durar al-Muntathira fi al-ahadith al-mushtahara <1988>
(“The scattered pearls of famous narrations’); also published
as al-nawafih al-‘atira fi al-ahadith al-mushtahara <1992>
(“The fragrant scents of famous narrations’)

Al-durr al-Manthiir fi al-Tafsir bi al-Ma’thiir (‘The scat-
tered pearls: A commentary of Qurian based on transmitted
reports’)

Al-Duruj al-Munifa fi al-Aba’ al-Sharifa <1916> (‘The out-
standing entries concerning the ancestors of the Prophet £°)

Fadd al-wi‘a’ fi ahadith raf* al-yadayn fi al-du‘a’ <1985>
(‘The emptying of the vessel concerning raising the hands
when making supplication’)

Al-ghurar fi fada’il ‘Umar <1991> (‘The blazing highlights of
Umar’s merits’)

Al-Haba’ik fi akhbar al-mala’ik <1985> (‘The celestial orbits
or the reports concerning the angels’)

Hagqiqa al-sunna wa al-bid‘a aw al-"amr bi al-ittiba“ wa
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es)

Al-hujaj al-mubayyana fi al-tafdil bayna makka wa al-madi-
na <1985> (‘“The proofs made manifest concerning the super
excellence of Makkah and Madinak’)

Husn al-magsid fi ‘amal al-mawlid <1985> (‘Excellence of
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Husn al-samt fi al-samt <1985> (“The merits of silence’)
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NOTES

[1] Muhammad ibn Ibrahim al-Shaybaniand Ahmad al-Khazindar, eds. Dalil
Makhtutat al-Suyiti, 2nd ed. (Kuwait: Manshirat Markaz al-Makhtitat, 1995)

[2] Narrated from “Umar by al-Bazzar with a sound chain as stated by Haythami
[3] See, for example, al-Sakhawi’s words in his Magqasid, in the entry khirqa

[4] Ibn Abi Ya‘la, Tabagat al-Hanabila (1:192): ‘My father (Qadi Abtu Ya‘la)
narrated to me in writing, “Isa ibn Muhammad ibn “Ali narrated to us:  heard
‘Abdullah ibn Muhammad (Imam Abu al-Qasim al-Baghawi) say: I heard Aba
‘Abdullah Ahmad ibn Muhammad ibn Hanbal say: “al-Hasan did narrate (qad
rawa) from “Ali ibn Abi Talib” ‘Abd al-Razzaq in his Musannaf (7:412) nar-
rates that Ali even consulted al-Hasan in a certain judicial case. For the listing
of the chains of transmission establishing that al-Hasan narrated from Ali see
al-Suyatis Ta’yid al-Haqiqa al-“Aliyya wa Tashyid al-Tariga al-Shadhiliyya
and Ahmad al-Ghumari’s al-Burhan al-Jali fi Tahqiq Intisab al-Sifiyya ila ‘Ali

[5] Al-Biqa‘i, Masra“ al-Tasawwuf aw Tanbih Al-Ghabi Ila Takfir Ibn “Arabi,
ed. “‘Abd al-Rahman al-Wakil (Bilbis: Dar al-Taqwa, <1989>); al-Suyuti, Tanbih
Al-Ghabi Fi Takhti’a Ibn ‘Arabi, ed. “Abd al-Rahman Hasan Mahmud (Cairo:
Maktaba al-Adab, 1990)

[6] It is related that some of the Ashari imams such as al-Qurtubi, al-Subki,
and al-Sha‘rani said that Aba Talib, the Prophet’s uncle, was also saved, ac-
cording to Sheikh Ahmad Zayni Dahlan in his epistle Asna al-Matalib fi Najat
Abi Talib (Cairo: Muhammad Effendi Mustafa, 1305/1886) who cites Imam
al-Suhaymi and the Hanafi Mufti of Makkah Sheikh Ahmad ibn “‘Abdulldh
Mirghani to that effect. They mention, among other evidence, the narration
of al-*Abbas (radiyallahu “anhu). Ibn Sa‘d said in his Tabaqgat al-Kiibra (1:118):
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‘Affan ibn Muslim told us: Hammad ibn Salama told us: from Thabit [ibn
Aslam al-Bunani]: from Ishaq ibn “Abdullah ibn al-Harith [ibn Nawfal] who
said: al-*Abbas said: T said: “O Messenger of Allah, do you hope anything for
Abu Talib?” He replied: “I hope everything good from my Lord” The above
narrators are all trustworthy and their transmission is sound, except that the
meaning of the hadith is vague. Further, al-Qurtubi, in his tafsir (for verses 6:26
and 9:53) and Ibn al-Subki in Tabaqat al-Shafi‘iyya al-Kubra (1:91-94) hold
different positions than those ascribed to them above, and the sound evidence
to the contrary is explicit and abundant, but Allah knows best

[7] Al-Suytti, al-Radd ‘ala man Akhlada ila al-Ard (p. 116)

[8] Al-Suyuti, Husn al-Muhadara fi Akhbar Misr wa al-Qahira (p. 157)
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In the Name of Allah, the Beneficent, the Merciful

All praise is due to Allah. Peace be upon His chosen servants

To proceed:

We have received numerous inquiries regarding people in spiritual states
observing the waking vision of the Prophet £. Indeed, a party of the
people of this age, among those who have no foothold in knowledge,
vehemently denied the possibility of that. They are astonished by it and
claim that it is impossible. So, I have written this short work and named
it ‘Dispelling the Darkness Regarding the Possibility of Seeing Prophets
and Angels’ [Tanwir al-Halak fi Imkan Ru’yah al-Nabi wa al-Malak].”

We begin with the sahih hadith narrated regarding it. Al-Bukhari,
Muslim and Abu Dawud narrated that Aba Hurayrah (radiyallahu
‘anhu) said, “The Messenger of Allah & said, “If someone sees me in a
dream, he will soon see me while awake. Satan cannot imitate my form.”
Al-Tabarani narrated something similar from the hadith of Malik ibn
‘Abdullah al-Khatha“mi and the hadith of Aba Bakrah. And, al-Darimi
narrated the same from the hadith of Abu Qatada.

The scholars say that people disagreed over the meaning of his words,
‘He will soon see me while awake. Some said that its meaning is, ‘He
will see me on the Day of Judgement. However, they are rebuked by the
argument that there would be no benefit to such an allotment, because
all of his ummah will see him on the Day of Judgement, regardless of
whether or not they had seen him in a dream.

It has also been said that the meaning is that if someone believes in
him during his life, despite the fact that he has not seen him due to his
being hidden from him, it is a glad tiding that he would inevitably see
him while awake, before his death. However, another group said that it
is understood according to its apparent meaning. Thus, whoever sees
him in a dream, he will without doubt see him while awake, meaning
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his physical eyes. It is also said that such a vision is with the eyes of the
heart. Both positions were reported from Qadi Abu Bakr ibn al-‘Arabi.

Imam Abu Muhammad ibn Abi Jamrah said, in his comments on
the hadiths that he selected from al-Bukhari:

This hadith indicates that if anyone sees him £ in a dream,
he will see him while awake. However, does it indicate both
during his life and after he has passed away? Or, is it restricted
to those who lived during his lifetime? Also, is this [benefit]
for anyone who sees him without exception, or is it restricted
to those who are deserving by following His Sunnah #?

The wording indicates that it is a general and unrestricted
statement. And, those who claim that it is restricted, without
any indication of that restriction from him £, are transgress-
ing their limits. Some people had fallen into [the trap of] not
confirming its general meaning, saying, according to the con-
clusion of their intellect, ‘How could someone who has passed
away be seen in the physical world by those who are living?’

Such a statement is perilous from two important points of
view. The first is that it contains a refusal to confirm the words
of the Truthful One &, who does not speak from a place of de-
sires. The second is that it indicates ignorance of the power of
the Almighty and a belief that His power is deficient. It is as if
he has not heard the story of the cow in surah al-Baqarah, how
Allah (ta “ala) said ‘We said: Strike him with a part of it. In such
a way, Allah will give life to the dead person’ (al-Baqarah 2: 73).
Or, the story of Ibrahim (‘alayhi al-salam) and the four birds,
or the story of “Uzayr. For, the One who made the striking of
the dead person with a piece of the cow a means to bringing
him back to life; the summoning of Ibrahim a means to giving
life to the birds; and the astonishment of Uzair a means to his
death, the death of his donkey and to reviving them both after
one hundred years, is certainly able to make seeing him & in
a dream a means to seeing him while awake.

It has been narrated about one of the Companions, who I
believe to be Ibn ‘Abbas (radiyallahu ‘anhuma), that he saw the
Prophet £ in a dream. It caused him to remember that hadith
and he kept thinking about it. Then, he entered upon one of
the wives of the Prophet £, who I believe was Mayminabh,



and he told her what had happened. So, she got up and took
out the mirror of the Prophet £&. He (radiyallahu ‘anhu) said,
‘Tlooked into the mirror and saw his image and I did not see
my own image’

And there are many people among the Predecessors and the
following generations, and all those up to this time, who have
been mentioned as having seen him &. They were among those
who were truthful about such events and they saw him after
that while awake. They asked him about matters about which
they were confused and he informed them of the solution and
of the different ways to arrive at it (the solution). And, they
corroborated the solution in the manner described without
any addition.

The negater of this [vision] is either someone who con-
firms the karamat of the Saints or denies them. If he is among
those who denies them, there is no need to discuss the matter
with him, because he has denied a matter that the Sunnah has
confirmed with clear evidences. However, if he is among those
who confirms their karamat, this vision is from that category
because the Saints are unveiled, by way of preternatural events,
to various matters concerning the upper and lower realms and
this vision cannot be denied while confirming such unveiling.

His words explain that it is a general statement, not restricted to those
who are deserving of it or who follow his Sunnah & more closely. This
means that the vision while awake, which was promised for those who
saw him in a dream, will occur - even if only once - as a confirmation of
his noble promise which is never broken. For the general believers, the
least that will occur is that when his death draws near, he will see him
before his spirit departs from his body. He will see him as a fulfilment
of this promise. As for others, they will receive the vision throughout
their lifetime, either many times, or a few times, according to their ef-
forts and observation of the Sunnah. However, neglecting the Sunnah
is a great impediment to this benefit.

Muslim narrated in his al-Sahih that Mutarraf said, “Imran ibn
Husayn said to me, “I was being greeted with peace until I used cau-
terization. When I abandoned cauterization, my greetings returned.”
Muslim narrated from another chain of narration that Mutarraf said,
“Imran ibn Husayn sent for me during his final illness. He said to me,



“I will tell you something. If I live, then conceal it. But if I die, relate it
if you wish. I used to receive greetings of peace.”
Al-Nawawi said, in his explanation of Muslim:

The meaning of the first hadith is that ‘Imran ibn Husayn
suffered from haemorrhoids and he bore their pain patient-
ly. Thus, the Angels would greet him with peace. Then, he
cauterized them, and they ceased their greetings. Then, he
abandoned cauterization and the Angels returned to greeting
him with peace. His words in the second hadith, ‘If I live, then
conceal it for me, refer to not informing others that he was
being greeted with peace, because he hated that that should
be widely known about him in his lifetime, since that would
expose him to fitnah, as opposed to after his death.

Al-Qurtubi said, in is explanation of Muslim, ‘[The hadith] means
that the Angels had been greeting him with peace, out of honour and
veneration for him, until he applied cauterization. They then stopped
greeting him. And in this hadith, there is a confirmation of the karamat
of the Saints’

Al-Hakim related, declaring it sound in his Mustadrak, by way of
al-Mutarraf ibn ‘Abdullah that ‘Imran ibn Husayn said, “You should
know, O, Mutarraf, that the Angels used to greet me with peace near
my head, near my house and at the door to my room. However, when I
applied cauterization, that [benefit] departed” And when he had freed
himself of that, I spoke to him and he said, “You should know, O, Mutar-
raf, that what I mentioned to you has returned. But conceal it until my
death’

Consider how ‘Imran was veiled from hearing the greetings of
the Angels due to his having used cauterization, despite the immense
necessity of doing so, because cauterization goes against the Sunnah.
Al-Bayhagqi stated in Shu‘ab al-Iman:

If the interdiction of cauterization had been by way of prohi-
bition, ‘Imran would never have used it despite the fact that it
had been interdicted. However, since he performed a
disliked act, the Angels who had been greeting him with
peace parted company from him. At that he became
depressed, so he said what he said. But it has been narrated
that he returned to doing that before his death.
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Ibn Athir said, in al-Nihayah:

It means that the Angels would greet him with peace. But, when
he applied cauterization because of his illness, they abandoned
greeting him. That is because cauterization is a deficiency in
one’s reliance and submission to Allah, in patient perseverance
with that with which He afflicts the slave, and in seeking one’s
cure from Him alone. That doesn’t mean that cauterization is
illicit. Rather, it is only a deficiency in one’s reliance, which is
a lofty degree beyond the use of intermediary means.

Ibn Sa“d narrated in his Tabagat on the authority of Qatadah, that
the Angels used to shake ‘Imran ibn Husayn’s hands until he applied
cauterization. [When he did that], they avoided him.

Abu Na‘im narrated in Dala’il al-Nubuwwah that Yahya ibn Sa‘id
al-Qattan said, ‘No Companion came to us in Basrah, better than ‘Imran
ibn Husayn. The Angels came to him for over thirty years greeting him
with peace near to his house. Al-Tirmidhi narrated in his history, and
Abu Na‘im and al-Bayhaqi both narrated in [their respective books]
Dald’il al-Nubuwwah that Ghazalah said, “Imran ibn Husayn used to
order us to sweep his home. And we would hear, ‘Peace be upon you.
Peace be upon you. But we wouldn't see anyone. Al-Tirmidhi said, “That
was the greeting of the Angels’

Hujjat al-Islam Aba Hamid al-Ghazali said, in his book al-Mungqidh
min al-Dalal:

When I became unoccupied by studies, I turned my aspiration
towards the path of the Sufis. And what I wish to mention,
so that people may benefit from it, is that I understood with
certainty that the Sufis are the wayfarers on the paths of Allah,
that their journey and method are the most excellent of jour-
neys, that their path is the most excellent path, and that their
conduct is the purest. In fact, if the intellect of the intellectuals,
the wisdom of the wise, and the knowledge of those scholars
who discover the secrets of the Sacred Law were gathered in
order to change something of their method and conduct, or
to replace it for something better than it, they would not find
any way to do that. All their states of activity and inactivity are
plucked from the niche of the light of Prophecy. And there is,
beyond the light of Prophecy, no light on the face of the earth
by which one may seek illumination.
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The description continues up to his words, ‘Until they, while awake,
witness the Angels and the spirits of the Prophets. They hear their voices
and they take lessons from them. And then their state of witnessing is
elevated from witnessing forms and appearances, to levels which are
very difficult to articulate’

His student, Abu Bakr ibn al-“Arabi, one of the Imams of the Malikis
said in his book Qanan al-Ta’wil:

The Sufis opined, that when a person attains purity of the soul
and purification of the heart, cuts off all attachments and severs
the evil ties of the world, such as status, wealth and unnecessary
associations, and turns to Allah (ta ‘ala) completely, perpet-
ually in his knowledge and constantly in his actions, hearts
will be unveiled to him, he will see the Angels and hear their
speech, and he will see the spirits of the Prophets and listen
to their words.

Then he said, ‘Seeing the Prophets and Angels and hearing their
speech is possible for the believer as an ennoblement and for the dis-
believer as a punishment’

Sheikh ‘Izz al-Din ibn Abd al-Salam said in al-Qawa’id al-Kubra:

Ibn al-Hajj said, in al-Madkhal, ‘Seeing the Prophet £ while
awake is a narrow door. Few people will experience it, except
the one who has a very rare attribute in this time. Rather, that
attribute is non-existent for the most part. However, we do
not deny that it can occur to some elevated Saints whose inner
and outer being Allah has protected. Some of the scholars of
the exterior rulings had negated the vision of the Prophet £
while awake. They reasoned that the temporal essence cannot
see the permanent essence. The Prophet £ is in the abode of
permanence while the one who [ostensibly] sees him is in
the ephemeral abode. However, Sidi Aba Muhammid ibn Abi
Jamrah had removed this problem and refuted it by the fact
that the believer will see Allah after he dies, while Allah does
not die. And every one of them dies seventy times a day.”

Qadi Sharaf al-Din Hibah Allah ibn ‘Abd al-Rahim al-Barizi said,
in his book Tawthiq “Ura al-Iman:



Al-Bayhagqi said, in his Kitab al-I‘tiqad, ‘After the Prophets are
caused to pass away, their spirits are returned to them. So, they
are alive with their Lord, like the martyrs. And our Prophet &
saw a number of them on the night of Mi‘raj. And, he stated,
and his statements are all true, that our prayers upon him are
presented before him, and our greetings are delivered to him.
And he stated that Allah (ta “ala) has prevented the earth from
consuming the flesh of the Prophets’

Al-Barizi stated, ‘We have heard of a group of the Saints of our time
and prior to this time, that saw the Prophet & alive, while awake, after
his death. This was mentioned by Sheikh al-Islam, Imam Abu al-Bayan
ibn Muhammad ibn Mahfaz al-Dimashqi in his Nazimah.

Sheikh Akmal al-Din al-Babarti al-Hanafi said in his Sharh al-
Mashariq on the hadith, ‘If someone sees me in a dream...”

The meeting of two people in wakefulness or in a dream is due
to factor that unifies them. And those factors have five universal
bases: sharing in a single being, in one or more attributes, in
one or more states, in actions or in degree. All the conceivable
relationships between two things, or between many things,
return without exception to these five. And in accordance with
the domination of that which makes them similar over that
which makes them different, or its being dominated by them,
their meetings will be plentiful or few. And one characteristic
may dominate its opposite, such that love may increase to the
point that two people become nearly inseparable. Or, it could
be the opposite. But if someone attains all five fundamental
factors with regard to the spirits of the perfect people of the
past, and their relationship becomes confirmed, he may meet
with them whenever he wants.

Sheikh Safi al-Din ibn Abi al-Mansur said in his Risalah, and Sheikh
‘Afif al-Din al-Yafi1 said in Rawd al-Rayahin:

The Great Sheikh, the Exemplar of the Gnostic Shaykhs and the
blessing of the people of his time, Aba “Abdullah al-Qurashi
said, ‘When great misguidance afflicted the abodes of Egypt,

1 That is the hadith mentioned above, from al-Bukhari, If someone sees
me in a dream, he will soon see me while awake...’
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I concentrated on supplicating. It was said to me, “Don’t sup-
plicate. For none of your supplications regarding this matter
will be granted.” So, I travelled to Sham and when I came close
to the grave of the Khalil £, the Khalil met me and I said to
him, “O, Messenger of Allah! As I am your guest, supplicate
for the people of Egypt.” So, he supplicated for them and Allah
granted them relief’

Al-Yafi1 then said, ‘His words “The Khalil met me...” are true and
are only negated by an ignorant person who has no knowledge of the
states that overcome them, in which they witness the inner dominion
of the Heavens and the Earth and see the Prophets as living and not
dead, just as the Prophet & saw Musa (‘alayhi al-salam) on Earth, and
then saw him and a group of Prophets in the Heavens. And he heard
their speech. And it has been confirmed that whatever is possible for the
Prophets as a prophetic miracle is also possible for the Saints as a saintly
miracle. However, the latter does not occur in response to a challenge.

Sheikh Sirj al-Din ibn al-Mulaqqin said in his Tabagqat al-Awliya’:

Sheikh “Abd al-Qadir al-Kaylani said, ‘I saw the Messenger of
Allah & before Zuhr, and he said to me, “O, my son! Why do
you not speak?” I said, “O, my father! I am a non-Arab. How
can I speak before the eloquent Arabic speakers of Baghdad?”
He said, “Open your mouth.” So, I opened it and he spit in it
seven times. Then, he said, “Speak to people. And call to the
path of your Lord with wisdom and beautiful sermons.” So, I
prayed Zuhr and sat and a large group of people came to me.
But I became confused. Then, I saw “Ali standing opposite
me in the gathering. He said to me, “O, my son! Why do you
not speak?” I said, “O, my father! I have become perplexed.”
So, he said to me, “Open your mouth?” I opened it and he spit
into it six times. I said to him, “Why did you not complete
the seven times?” He said, “Out of courtesy to the Messenger
of Allah & Then, he disappeared from me and I said, “Pene-
trating thought dives into the ocean of the heart for pearls of
gnosis. And extracts them to the shore of the chest, where the
translator of the tongue calls to them and sells them for the
price of breaths spent in excellent obedience, in the houses
that Allah has allowed to be raised.”



He (Ibn al-Mulaqqin) also said, in the biography of Sheikh Khalifah
ibn Misa al-Nahr Milki:

He would frequently see the Messenger of Allah & in both
wakefulness and dreams. And, it is said that he received the
majority of his practice through a Prophetic order, either while
awake or in dreams. In one night, he saw him seventeen times.
He said to him, on one of those times, “O, Khalifah! Do not
become vexed with me. There are Saints who have died of
anxiousness to see me.

Al-Kamal al-Udfuwi mentioned in al-Tali’ al-Sa‘id, in the biography
of al-Safi Abai “‘Abdullah ibn Yahya al-Aswani:

He lived in Akhmim. And he is from the companions of Aba
Yahya ibn Shafi‘. He was famous for his piety and had many
unveilings and Karamat. Ibn Daqiq al-Id, Ibn Ni‘man and the
Qutb al-‘Asqalani said about him, ‘He would mention that he
used to see the Prophet £ and meet with him’

Sheikh “Abd al-Ghaffar ibn Nah al-Qusi said in his book, al-Wahid,
‘He was from the companions of Sheikh Aba Yahya Aba “Abdullah
al-Aswani who lived in Akhmim. He would relate that he used to see
the Messenger of Allah £ every hour, to such an extent that nearly no
hour would pass without him speaking about him’

The author of al-Wahid also said, ‘Abu al-“Abbas al-Mursi had a
communion with the Prophet &, such that when he greeted the Proph-
et &, he would respond to his greeting, and when he spoke to him, he
would answer him.

Sheikh Taj al-Din ibn “‘Ata’ Allah said, in Lata’if al-Minan:

A man said to Sheikh Abu al-°Abbas al-Mursi, ‘O, my Master!
Shake my hand with your palm. For you have met such and
such a person and seen such and such a land’ He replied, ‘By
Allah! I have not shaken the hand of anyone, with this palm,
other than the Messenger of Allah &’

The Sheikh also said, ‘If the Messenger of Allah & were veiled from
me for the blinking of an eye, I would not count myself among the
Muslims!



Sheikh Safi al-Din ibn Abi al-Mansur said, in his Risalah, and Sheikh
‘Abd al-Ghaffar said in his al-Wahid:

Sheikh Abu al-Hasan al-Wannani said, ‘Sheikh Abu al-“Abbas
al-Tanji informed me: “Sidi Ahmad al-Rifa‘1 said to me, Tam
not your sheikh. Your sheikh is “Abd al-Rahim in Qina. So, I
traveled to Qina and entered upon Sheikh ‘Abd al-Rahim. He
asked me, “Do you know the Messenger of Allah £2” I said,
“No.” He said, “Travel to Bayt al-maqdis.” And when I planted
my two feet, behold, the Heaven, the Earth, the Throne and
the Footstool were all filled with the Messenger of Allah &!”
So, I returned to the Sheikh and he asked me, “Do you know
the Messenger of Allah £2” I said, “Yes.” He said, “Then, your
path is complete. The Qutbs were not Qutbs, the Awtad were
not Awtad and none of the Saints were Saints, except through
the knowledge of the Messenger of Allah &

The author of al-Wahid said:

Among those who I saw in Makkah was Sheikh ‘Abdullah
al-Dallasi. He informed me that, in his entire life, only one of
his prayers had been valid. He said, “That was when I was in
Masjid al-Haram, praying the dawn prayer. When the Imam
performed the takbir tahrimah and I followed him in that, I was
seized by a state and saw the Messenger of Allah & praying in
front of me, with the ten who were promised paradise behind
him. So, I prayed with them. That was in the year 673 AH. In
the first rak‘ah, he & recited surah al-Muddaththir and in the
second al-Naba. And, when he ended the prayer, he prayed with
the following supplication: “O, Allah! make us guided guides.
Do not make us misguided or misguiding, covetous by your
generosity nor desirous of that which is with you, because Your
grace was upon us before You created us and before we came
to be. Thus, to You belongs all praise for that. There is no god
but You” When the Prophet £ finished, the Imam ended the
prayer, and I recognized his taslim, so I too ended the prayer’

Sheikh Safi al-Din said, in his Risalah:
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Sheikh Abu al-‘Abbas al-Hadad said, ‘T entered upon the
Prophet £ once. I found him writing down those Saints whose
sainthood was known publicly. He wrote down my brother
Muhammad among the famous Saints. His brother was a great
Saint. He had a light on his face that made his sainthood evident
to everyone. So, we asked the Sheikh about that. He said, “The
Messenger of Allah £ blew into my face. And that breath left
the mark of this light’

Sheikh Safi al-Din also said:

I saw the great, majestic Sheikh, Aba “Abdullah al-Qurtubi,
one of the greatest of the companions of Sheikh al-Qurashi. He
lived most of the time in Madinah. And he used to commune
with the Prophet £, receive answers from him and hear his
returned greeting. The Messenger of Allah & once charged him
to take a letter to the king, al-Kamil. He went to Egypt with that
letter, delivered it and returned to Madinah. He said, ‘Among
those who I saw in Egypt was the Sheikh Abu al-°Abbas al-
‘Asqalani, one of the most elect of the companions of Sheikh
al-Qurashi, the ascetic of Egypt of his time’ Most of his time
at the end of his life was spent in Makkah. It is said that once
he entered upon the Messenger of Allah £, and the Prophet
& said to him, ‘May Allah take you by the hand, O, Ahmad’

It has also been narrated about one Saint that he was present in the
gathering of one jurist. The jurist narrated a hadith but the Saint said
to him, “That hadith is false. The jurist asked him, ‘How did you deter-
mine that?’ He said, “The Prophet & is standing over you and saying, “I
never said that hadith.” The veils were thus lifted from the jurist and
he saw him.

In the book al-Minah al-Ilahiyyah fi Manaqib Sadat al-Wafa’iyyah
of Ibn Faris, the author said:

I heard Sidi “Ali (radiyallahu ‘anhu) saying, ‘At the age of five,
I used to recite the Quran to a man who was called Sheikh
Ya‘qub. One day, I came to him and I saw the Prophet &, while
awake and not asleep. He was wearing a white, cotton shirt.
Then, I saw the same shirt upon myself. He then said to me,
“Recite” So, I recited surah al-Duha and surah al-Sharh. He
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then disappeared. When I reached twenty-one years of age, I
performed the tahrimah for the morning prayer in Qarafah.
And I saw the Prophet £ in front of me. He embraced me and
said, “As for the blessing of your Lord, declare it” (ad-Duha 93:
11). From that time, I was given his speech’

Sidi al-Hajj Ahmad al-Rifa‘i said, in one of his Majami‘:

When my spirit was remote [from this place], I would send it forth,
To kiss its earth on my behalf, for it is my representative,

But now, the physical form that was represented is present,
So, stretch out your right hand that I may touch it with my two lips.
Thus, the noble hand came out of the grave and he kissed it.

Sheikh Burhan al-Din al-Biqa‘ said, in his Mu‘jam:

Imam Abu al-Fadl ibn Abi al-Fadl al-Nawiri narrated to us that
when Sayyed Nir al-Din al-Ayji, the father of the Sharif “Afif
al-Din arrived at the noble grave and said, ‘Peace be upon you,
O, Prophet, and the mercy of Allah and His blessings, those
who were present with him heard a voice coming from the
grave, saying, ‘And upon you be peace, O, my son’

Hafiz Muhibb al-Din ibn Najjar said in his history book:

Abu Ahmad Dawud ibn “Ali ibn Hibat Allah ibn Maslamah
informed us that Abu al-Faraj al-Mubarak ibn ‘Abdullah ibn
Muhammad ibn al-Nuqur said, ‘Our Sheikh, Aba Nasr “Abd al-
Wahid ibn ‘Abd al-Malik ibn Muhammad ibn Abi Sa‘d al-Sufi
al-Karkhi told us, “I performed Hajj and visited the Prophet
£&. While we were sitting next to the [Prophetic] apartment,
Sheikh Abu Bakr al-Dayyar Bakri entered, stood adjacent to
the face of the Prophet £ and said, ‘Peace be upon you, O,
Messenger of Allah’ and I heard a voice from inside of the
apartment say, And upon you be peace, O, Abt Bakr! And all

b33

those who were present heard it

In the book Misbah al- Zulam fi al-Mustaghithina bi Khayr al-Anam,
by Shams al-Din Muhammad ibn Misa ibn Nu‘man, the author said:
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I heard Yasuf ibn “Ali al-Zinati tell the story of a Hashimite
woman who was a resident of Madinah. Some of the servants
would abuse her. So, she said, T sought help from the Proph-
et £&. And I heard a voice from the grave saying, “Are you not
from my family? So, be patient as I was patient,” or something
with the same meaning. Thus, my affliction was removed from
me and the three servants who had been abusing me died.

In the Dala’il, Ibn al-Samani said:

Abu al-Qasim ‘Abd al-Rahman ibn ‘Umar ibn Tamim
al-Mu’adhdhan informed us that “Ali ibn Ibrahim ibn “Allan
narrated to him that “Ali ibn Muhammad ibn “Ali informed
him that Ahmad ibn al-Haytham al-Ta1 narrated to him that
his father narrated to him on the authority of his father, on the
authority of Salama ibn Kuhal, on the authority of Aba Sadiq,
that “Ali ibn Abi Talib (radiyallahu ‘anhu) said, ‘A Bedouin
came to us after we had buried the Messenger of Allah £. He
threw himself upon the grave of the Prophet £ and sprinkled
some of its dust on his head. Then he said, “O, Messenger of
Allah! You have spoken and we have listened. You received
from Allah [what you received]. And we received from you
[what we received]. Among that which was revealed upon you
by Allah is ‘If, after they had wronged themselves, they would
have come to you, and sought the forgiveness of Allah and the
Messenger would have sought forgiveness for them, they would
have found Allah oft-accepting of repentance, Very Merciful’
[al-Nisa’ 4: 64]. I have certainly wronged myself. And I have
come to you that you may seek forgiveness for me.” A call came
from the grave that he had been forgiven’

I have also seen the following text, in the book Muzil al-Shubuhat
fiIthbat al-Karamat of Imam ‘Imad al-Din Isma‘il ibn Hibat Allah ibn
Batish:

Among the evidences that confirm the Karamat, are some
traditions that have been transmitted from the Companions
and the Tabi‘in, and those after them. Among them is Imam
Abu Bakr al-Siddiq (radiyallahu “‘anhu). He said to ‘Aishah
(radiyallahu ‘anha), ‘They are your two brothers and your
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two sisters’ She replied, ‘My two brothers are Muhammad
and ‘Abd al-Rahman. But who are my two sisters, when my
only sister is Asma’?” he replied, ‘T have been inspired that the
child which the daughter of Kharijah is carrying is a girl” And
Umm Kulthiim was born.

Also, among them, is “Umar ibn al-Khattab (radiyallahu ‘anhu)
in the story of Sariyah, when he said, while giving the khutbah,
‘O, Sariyah! The mountain! The mountain!” And Allah caused
Sariyah to hear his words while he was in Nahavand. There
is also a story related about him and the Nile river. He sent a
messenger to it and it began to flow after it had stopped.

There is also the story of ‘Uthman ibn “Affan (radiyallahu
‘anhu). ‘Abdullah ibn Salam said, ‘T then came to “‘Uthman ibn
‘Affan (radiyallahu “‘anhu), while he was besieged, to greet him
with peace. He said, “Welcome, my brother. I saw the Mes-
senger of Allah & in that window. He said, ‘O, Uthman! They
have besieged you! I said, ‘Yes. He said, “They have caused you
thirst. I said, ‘Yes! So, he brought me a container with water. I
drank to my fill, until I felt its coolness between my two breasts
and between my two shoulder blades. Then, he said to me, ‘If
you prefer, you will be given victory against them. Or, if you
wish, you may break your fast with us. I elected to break my
fast with him.” And he was killed on that day’

This story is well-known and famous, narrated in the books of Hadith

with the isnad by which it was narrated in the Musnad of al-Harith ibn
Abi Usamah. And the author [of Muzil al-Shubuhat fi Ithbat al-Karamat]
has understood this vision to be while awake. If not, then it would not
be proper to mention it among karamat, because there is no distinction
among people regarding the ability to see [him] in a dream. It is not
among the preternatural events that are numbered among the karamat.
And, even those who deny karamat do not deny it (the possibility of

seeing him in a dream).
Something else that Ibn Batish said in the abovementioned book is
the following:

Among them is Abu al-Husayn Muhammad ibn Sam‘an
al-Baghdadi al-Safi. Aba Tahir Muhammad ibn “Ali al-‘Allan
said, ‘T visited Abt al-Husayn ibn SamGn one day in his gath-
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ering of counsels. He was sitting upon his chair speaking. And
Abnu al-Fath al-Qawas was sitting on one side of his chair. He
was overtaken by drowsiness and slept. So, Abii al-Husayn
stopped speaking for an hour until Aba al-Fath woke up and
raised his head. Abu al-Husayn said to him, “You saw the
Prophet & in your dream’ He said, ‘Yes’ He said to him, “That
is why I stopped speaking for an hour, out of fear that I would
disturb you and cut off your experience’

This intimates that Ibn Sam‘an saw the Prophet £ when he was
present and Abu al-Fath saw him in his dream.
And Abu Bakr ibn Abyad said in his short work:

I heard Abt al-Hasan Bannana al-Kamal al-Zahid saying, ‘One
of our companions narrated to me that there was a man in
Makkah who was called Ibn Thabit. He had left Makkah for
Madinah for sixty years, with only the intention of greeting
the Prophet & and then returning. However, during that time,
he was delayed by some business, or for some reason. He said
that when he finally sat before the [Prophetic] apartment, while
he was between sleep and wakefulness, he saw the Prophet .
He was saying to him, “O, Ibn Thabit! You did not visit us. For
we visited you.”

SOME IMPORTANT POINTS

The first is that the vision of the Prophet & while awake occurs most
often with the heart. Then, one is raised to the point that he sees him
with his eyes. And we have already mentioned what Qadi Abu Bakr ibn
al-‘Arabi had to say about both kinds of visions. However, the vision
with the eyes is not like the ordinary vision known among people, where
one of them may see the other. It is a meeting that takes place due to
a spiritual state, a spiritual experience of the Barzakh, and an ecstatic
state that is only known by those who experience it. And we mentioned
what was related by Sheikh ‘Abdullah al-Dallas, ... when the Imam
performed the tahrimah, 1 also performed it. Then, I was overtaken
by a state and saw the Messenger of Allah & ..’ With the words, “.. I
was overtaken by a state, he was alluding to the aforementioned state.
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The second, is whether or not the vision is of the being of the Mes-
senger of Allah & in both spirit and body. Or, if it is a semblance of him.
The people of spiritual states that have seen him say that it is the latter.
Al-Ghazali explicitly stated that, saying:

The meaning is not that someone sees his physical body. Rather,
itis a semblance. And that semblance became a means by which
one perceives the meaning that is within himself. At times, that
tool may be real. And at times it is an imaginary form. But the
self is not an imaginary semblance. Thus, the form one sees is
not the spirit of the Chosen One, nor his person. Rather, it is
confirmed to be a semblance of him.

He continued:

Similar to this is when someone sees Allah (ta “dla) in a dream.
His Essence is exalted above shape and form. However, he is
acquainted with him by means of a perceptible semblance, such
as light or something else. But that semblance will be true in
its being a means to knowing. Thus, the one who sees such a
dream will say, ‘T have seen Allah in a dream’ Yet, he will not
mean that he has seen the Essence of Allah, as he would say
with created beings.

However, Qadi Abu Bakr ibn al-Arabi made a distinction, saying, ‘If
someone sees the Prophet & in his well-known description, it will be a
real perception, while if he sees him upon a different description, then
it will be a perception of that semblance’ And, this saying of his is very
excellent because there is no impediment to seeing his noble being in
body and spirit because he &, and all the rest of the Prophets, are alive.
Their spirits are returned to them after they have passed away. And,
they are given permission to leave their graves and influence the upper
and lower realms of the Divine Kingdom.

Al-Bayhagqi authored a short work on the life of the Prophets. He
also said, in Dala’il al-Nubuwwah, ‘The Prophets are alive with their
Lord like the martyrs’ And he said, in Kitab al-I‘tigad:

After the Prophets pass away, their spirits are returned to them.
So, they are alive with their Lord like the martyrs. Ustadh Aba
Manstr ‘Abd al-Qahir ibn Tahir al-Baghdadi said, “The theo-
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logical researchers among our companions have determined
that our Prophet & is alive after his passing away, that he is
elated by the acts of obedience of his nation and saddened by
the disobedient among them, and that the prayer of whoever
prays upon him from his nation is conveyed to him.

He also said that the Prophets do not disintegrate, nor does
the earth consume any part of them. Miisa passed away in his
time and our Prophet & informed us that he saw him praying
in his grave on the night of Ascension, and that he saw him
again in the fourth heaven. He also saw Adam and Ibrahim.
If this foundation is valid for us, then we say that our Proph-
et & has become alive after his passing away. And he retains
his Prophethood.

Al-Qurtubi said, transmitting from his sheikh, in al-Tadhkirah, on
the hadith of the swooning:

Death is not complete nonbeing. It is only the transference
from one state to another. This is demonstrated by the fact that,
after the martyrs are killed and die, they are alive, provided for,
elated, and rejoicing. And that is the attribute of the living in
this world. If that is the case of the martyrs, the Prophets are
more deserving of that. It is authentic that the earth does not
consume the bodies of the Prophets, and that he £ met with
the Prophets on the night of his journey, in Jerusalem and in
the Heavens.

He saw Misa standing and praying in his grave. And, he &
informed us that he returns the greeting of peace to everyone
that greets him. There are many other such evidences that
bring about sure knowledge that the death of the Prophets
only means that they are hidden from us, such that we do not
perceive them, even though they are existing and alive. That
is the same as the state of the Angels. They are existing and
alive, though none of our species sees them, except someone
that Allah elects for karamat.

Abu Ya‘la narrated in his Musnad and al-Bayhagqi, in Kitab Hayat
al-Anbiya’, from Anas, that the Prophet £ said, “The Prophets are not
left in their graves after forty days. Rather, they pray before Allah (ta
‘ala) until the trumpet is blown. And Sufyan al-Thawri narrated, in
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his Jami*, ‘One of our Sheikhs said that Sa‘id ibn Musayyab said, “No
Prophet remains in his grave more than forty nights without being ele-
vated.” Al-Bayhaqi said, “According to this, they are like all other living
beings. They will be wherever Allah (ta ‘ala) places them?”

‘Abd al-Razzaq narrated in his Musannif from al-Thawri, on the
authority of Abii al-Miqdam, that Sa‘id ibn Musayyab said, ‘No Prophet
remains in the earth more than forty days! Aba Miqdam is Thabit ibn
Hurmuz, the Sheikh of Salih.

Ibn Hibban, al-Tabarani in his Kabir, and Aba Na‘im in al-Hilyah
narrate that Anas said, “The Messenger of Allah £ said, “No Prophet dies
and remains in his grave, except forty mornings.” Imam al-Haramayn
said, in al-Nihayah, and al-Rafi7 in al-Sharh, that it has been narrated
that the Prophet £ said, Tam more noble to Allah than that He should
leave me in my grave after three [days]. Imam al-Haramayn added
that, in another narration, he said, ‘... more than two [days] ... Aba
al-Hasan ibn al-Zaghtni al-Hanbali mentioned that one of his books
has the narration that Allah will not leave any Prophet in his grave more
than half a day.

Imam Badr al-Din ibn al-Sahib said, in his Tadhkirah:

Chapter: On His £ Life in the Barzakh After His Death

This has been explicitly stated and alluded to by the Lawgiver.
And it has also been intimated in the Quran: ‘Do not deem
those who are killed in the way of Allah to be dead. Rather, they
are living in the Presence of their Lord and provided for.” (Al
‘Imran 3:169). The state mentioned [in the verse] is life after
death in the Barzakh. It is attained by the unique souls among
the martyrs of this nation. Their state is greater and superior to
those who have this degree, especially in the Barzakh. However,
there is no one in this Ummah whose degree is greater than
that of the Prophet &. Rather, they only attained this degree
due to their purification and dedication to the religion. Also,
they only became deserving of that degree through martyrdom.
And, martyrdom was attained by the Prophet £ in the most
complete manner.

The Prophet & also said, ‘T passed by Miisa on the night
I was caused to journey near the red dune. He was standing
and praying in his grave. This hadith confirms explicitly the
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life of Misa. For, he described him as praying and standing
and those are not descriptions of the spirit. Only the body can
be described as such. In fact, his specification of the grave is
evidence of this. For, if the one being described were a spirit,
there would be no need for specifying the grave. There is no one
who would say that the spirits of the Prophets are imprisoned
in their graves along with their bodies, while the spirits of the
martyrs and believers are in Paradise.
And there is the hadith of Ibn ‘Abbas [in which he said]:

We travelled with the Messenger of Allah & between
Makkah and Madinah. We passed a valley and he said,
‘What valley is this?’ It was replied, Wadi al-Azraq. He
said, ‘It is as if I am looking at Musa passing by this
valley, placing his two fingers in his ears, crying to Al-
lah while reciting talbiyah’> Then, we travelled until
we came to a mountain pass. He said, ‘It is as if I am
looking at Yunus passing through this mountain pass,
riding a red she-camel and wearing a wool cloak, reciting
the talbiyah’ At that point, he was asked how he could
mention their Hajj and talbiyah, when they had passed
on and are in the next abode and that abode is not the
abode of works. He answered that the martyrs are alive
with their Lord and provided for.

Thus, it is not farfetched that they should perform Hajj, pray
and draw near [to Allah] by any way they are able. And even
if they are in the Hereafter, they are also in this world which is
the abode of acts, until its appointed term has elapsed. It will be
followed by the Hereafter, which is the abode of recompense,
in which works will be cut off.

These are the words of Qadi ‘Iyad. And if Qadi ‘Iyad is
saying that they perform Hajj with their bodies and leave their
graves, how can anyone deny the departure of the Prophet &
from his grave, by alleging that if the Prophet £ performs Hajj
or prays with his body in the Heaven, then he is not buried
in his grave?

2

Reciting ‘Labbayk Allahumma labbayk...’
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From the sum total of these texts and hadiths we can conclude that
the Prophet & is alive with his body and spirit, and that he can affect
the world. And, he goes wherever he wishes in the regions of the Earth
and in the Hidden Kingdom. He is in the same form as he was before he
passed away. None of it was changed. However, he is hidden from the
physical eyes just as the Angels have been hidden, despite the fact that
their bodies are alive. But, whenever Allah wills to lift the veils from the
person whom He wills to honour with his vision, that person will see
him in the form in which he is existing. There is no impediment to that.
Nor is there any occasion to specify that it be a vision of his likeness.

The third important point is that it was asked, ‘How can a number
of people who are distant from one another see him at the same time?’
It was recited:

Just as the sun is in the middle of the sky, while its light,
Covers many lands in the East and the West.

In the Managqib of Sheikh Taj al-Din Ibn ‘Ata’ Allah, one of his
students relates:

I performed Hajj. When I was performing tawaf, I saw Sheikh
Taj al-Din performing tawdf. I intended to greet him when he
finished, however when he finished his tawaf, I went towards
him but could not find him. Then I saw him the same way on
‘Arafah and in all of the different stages. When I returned to
Cairo, I asked about the Sheikh. I was told he was in a good
state. I asked if he had travelled and they responded that he
hadn’t. So, I went to the Sheikh and greeted him. He said to
me, ‘Who did you see?’ I responded, ‘My Master! I saw you.
He said, ‘O, so-and-so! The man of grand Sainthood fills the
entire creation. If the Qutb were called to from a hole, he would
answer’

If the Qutb fills the creation, then the Master of Messengers & does
so in a greater way. And we have already mentioned that Sheikh Abua
al- “Abbas al-Tanji said, And behold, the heaven and earth, the Throne
and the Footstool, were all filled with the Messenger of Allah &’

The fourth important point is that someone may allege that such
a vision would affirm companionship for the one who sees him. The
response is that this is not necessarily true. If we were to say that what
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is seen is a semblance of him, then companionship is not established
because companionship is only established by seeing his noble being
in body and spirit. And, if we were to say that what is seen is his being,
another requirement for companionship is that one see him while he
is in the physical world. But this vision happened in the hidden world,
a vision that does not establish companionship. This is also supported
by the hadiths that were narrated that his entire community was pre-
sented to him. He saw them and they saw him. But that did not affirm
companionship for all of them because it was a vision in the hidden
world, which does not indicate companionship.
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Conclusion

Ahmad narrated in his Musnad, and al-Khar?'iti in Makarim al-Akhlag,
by way of Abu al-‘Aliyah, that a man from the Ansar said:

I left my family seeking the Prophet £&. Behold, he was standing
with a man who was facing him. I figured that they were doing
something important. The Messenger of Allah & stood for so
long until I became upset with [the man] from standing for
so long. When the person went away, I said, ‘O, Messenger of
Allah! That man stood with you for so long that I became upset
with him because of standing for so long’ He said, ‘Did you
actually see him?’ I said, “Yes’ He said, ‘Do you know who he
was?’ I said, ‘No. He said, “That was Jibril. He kept counselling
me regarding my neighbour until I believed he would make
him my heir’ Then he said, ‘If you had greeted him, he would
have returned your greeting’

Abu Misa al-Madini narrated in al-Ma‘rifah that Tamim ibn Salamah
said, ‘While I was with the Prophet &, a man went away from him. I
looked at him as he was walking away, wearing a turban which he had
hung behind his back. I said, ‘O, Messenger of Allah! Who is that?” He
said, ‘That is Jibril’

Ahmad and al-Tabarani narrated, and al-Bayhaqi in al-Dald’il, that
Harithah ibn al-Nu‘man said, I passed by the Messenger of Allah £
and with him was Jibril. So, I greeted him. When we returned and the
Prophet & had left him, he said, ‘Did you see the man that was with
me?’ I said, “Yes. He said, “That was Jibril and he returned your greeting’

Ibn Sa‘d narrated that Harithah said, T saw Jibril two times in my life’

Ahmad and al-Bayhaqi narrated that Ibn ‘Abbas said:
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My father and I were with the Messenger of Allah %. There
was a man with him speaking to him privately. So, he was
not paying attention to my father. So, we exited, and he said
to me, ‘O, my son! Do you see my nephew ignoring me?” I
said to him, ‘My father! There was a man with him speaking
to him privately’ So, he returned and said, ‘O, Messenger of
Allah! I said to “Abdullah such and such a thing. And he said
that there was a man with you speaking to you privately. Was
there anyone with you?’ He said, ‘Did you really see him, O,
‘Abdullah?’ I said, ‘“Yes. He said, ‘That was Jibril. He was the
one that distracted me from you’

Ibn Sa‘d narrated that Ibn “Abbas said, ‘T saw Jibril twice’
Al-Bayhaqi narrated that Ibn “Abbas said:

The Messenger of Allah & visited a man from the Ansar. But
when he came near to his home, he heard him speaking with-
in. When he entered, he didn’t see anyone. So, the Messenger
of Allah # asked him, “‘With whom were you speaking?’ He
responded, ‘A man came to me. Except for you, I have not seen
anyone who sat more nobly or spoke more beautifully’ He said,
‘That was Jibril. There are among you men that if one of them
were to swear by Allah, Allah would make good on his oath’

Abu Bakr ibn Abi Dawid narrated in Kitab al-Masa’if that Ja‘far
said, Abu Bakr used to hear the private conversations that Jibril had
with the Prophet &’

Muhammad ibn Nasr al-Maruzi narrated in his Kitab al-Salah on
the authority of Hudhayfah ibn al-Yaman, that the latter came to the
Prophet % and said to him, ‘While I was praying, I heard someone
speaking to me saying, “O, Allah! To You belongs all praise; to You
belongs the dominion entirely. In Your hand is all good. And to You
returns the affair in its entirety, whether known or done in secret. You
are worthy that You should be praised. Indeed, You have power over all
things. O, Allah! Forgive me all my past sins. Protect me in that which
remains of my life. And provide me with good works by which You will
be satisfied with me.” The Prophet # said, ‘He was teaching you how
to praise your Lord’

Muhammad ibn Nasr narrated that Aba Hurayrah said, ‘While I was
praying, I heard someone saying, “O, Allah! To You belongs all praise...”
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And he mentioned the rest of the above hadith.

Ibn Abi al-Dunya narrated in his Kitab al-Dhikr that Anas ibn Malik
said, ‘Ubayy ibn Ka‘b said, “I will enter the Masjid, pray and praise Allah
with a praise by which no one else has praised Him.” After he finished
praying and sat to praise Allah and extol Him, he heard a loud voice
behind him saying:

O, Allah! to you belongs all praise. To You belongs the domin-
ion entirely. In Your hands is all good. To You returns the entire
affair, what is known of it and what is secret. To You belongs
all praise. Indeed, You have power over all things. Forgive me
my past sins. And protect me in that which remains of my life.
And provide me with pure works by which You will be satisfied
with me. And accept my repentance.

So, he came to the Messenger of Allah £ and told him that. He said,
“That was Jibril”

Al-Tabarani and al-Bayhaqi narrated that Muhammad ibn Salamah
said, T passed by the Messenger of Allah & while he was placing his
cheek on the check of someone. So, I didn’t greet him. When I returned,
he said to me, “Why did you not greet me?” I said, “O, Messenger of
Allah! I saw you do something with someone that I have not seen you
do with anyone else. So, I hated to interrupt your conversation. But who
was it, O, Messenger of Allah?” He said, “It was Jibril.”

Al-Hakim narrated that ‘Aishah said, ‘I saw Jibril standing in this
room of mine and the Messenger of Allah & was speaking to him pri-
vately. I said, “O, Messenger of Allah! Who is that?” He said, “Who did
he seem like to you?” I said, “Dahyah.” He said, “You saw Jibril.”

Al-Bayhaqi narrated that Hudhayfah said:

The Messenger of Allah & left and I followed him. And he
met someone and said to me, ‘O, Hudhayfah! Did you see
the person who met with me?’ I said, ‘Yes. He said, “That was
one of the Angels. He had never descended to the Earth. He
asked permission of his Lord and greeted me. He gave me
glad tidings that Hasan and Husayn are the two leaders of
the youth of Paradise, and that Fatimah is the leader of the
women of Paradise’

25



It has been narrated by a number of reliable sources, namely Ahmad;
al-Bukhari in a mu‘allaq narration; Muslim; al-Nasa’i; Abit Na‘Im; and
al-Bayhaqj, the latter two in Dala’il al-Nubuwwah, on the authority of
Asyad bin Hadir, that while he was reading surah al-Baqarah at night
with his horse tied near him, his horse began to wander. He was quiet
and the horse became tranquil. He raised his head to the sky and there
was what seemed to be a cloud filled with lights that was rising towards
the sky, until he could no longer see it. When he woke, he related that to
the Messenger of Allah £. He said, “Those were Angels that descended
to hear your voice. If you had continued to recite, the morning would
have come, and people would have seen them. They would not have
been hidden from them!

Al-Wagqidi and Ibn ‘Asakir narrated that “‘Abd al-Rahman ibn ‘Awf
said, ‘On the day of Badr, I saw two men. One of them was on the right
side of the Prophet £. The other was on his left side. They were fighting
viciously. There was a third behind him and a fourth in front of him’

Ishaq ibn Rahawayhi narrated in his Musnad, Ibn Jarir in his tafsir,
and both Abu Na‘im and al-Bayhaqi in their respective works Dald’il
al-Nubuwwah that Aba Asyad al-Sa‘idi (radiyallahu ‘anhu) said, after he
had become blind, ‘If I had been with you at Badr at this time, I would
have informed you of the mountain pass from the direction of which
the Angels came. I have no doubt about it, nor do I dispute regarding it.

Al-Bayhaqi narrated that Aba Burdah ibn Niyar said,

On the Day of Badr, I brought three heads and placed them
before the Prophet £. I said, ‘O, Messenger of Allah! As for
the two heads, I killed them both. As for the third, I saw a tall
white man strike him. So, I took his head” The Messenger of
Allah & said, ‘That is so-and-so from the Angels.

Al-Bayhagqi narrated that Ibn “Abbas said, “The Angels were taking
the forms of people who people recognized and encouraging them. I
came near to them and I heard them saying, “If they are spurred on by
our encouragement, they [their enemies] won’t be anything.” And that
is His words (ta “ala): “When your Lord inspired the Angels: I am with
you. So, encourage the believers.” (al-Anfal 8: 12)

Ahmad, Ibn Sa‘d, Ibn Jarir, and Abu Na‘im, the latter in Dala’il
al-Nubuwwah, narrated that Ibn “Abbas said:
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The person who captured al-‘Abbas was Abu al-Yusr Kab
ibn “Amr. Abu al-Yusr was a small man, while al-‘Abbas was
alarge, tall man. The Messenger of Allah & said, ‘O, Aba Yusr!
How did you capture al-‘Abbas?’ He said, ‘O, Messenger of
Allah! A man who I had not seen before, or since, helped me
against him. He looked such-and-such a way’ The Messenger
of Allah & said, ‘A noble Angel helped you’

Ibn Sa‘d and al-Bayhaqi narrated on the authority of ‘“Ammar ibn
Abi ‘Ammar that Hamza ibn ‘Abd al-Muttalib said, ‘O, Messenger of
Allah! Show me Jibril in his original form’ He said to him, ‘Sit’ So, he
sat and Jibril descended upon a piece of wood that was on the Ka‘bah.
The Prophet & said, ‘Look up’ And he saw his two feet as blue-green
as the sea.

Ibn Abi al-Dunya narrates in his Kitab al-Qubir, and al-Tabarani
in his Awsat, that Ibn “Umar said:

While I was a captive in the shrubs of Badr, a man came out
from a hole. He had chains on his neck. He said, ‘O, ‘“Abdullah!
Give me something to drink’ Then another man came out of
the same whole. He had a whip in his hand. He said, ‘O, ‘Ab-
dullah! Don't give him anything to drink. He is a disbeliever’
Then, he beat him with the whip until he returned to his hole.
I went to the Prophet & and informed him of that. He said to
me, ‘Did you really see him?’ I said, “Yes. He said, “That was
the enemy of Allah, Abti Jahl. And that is his punishment until
the Day of Resurrection’

This is evidence because the man he saw come out after him, with
the whip, is the Angel that has been charged with punishing him.

Ibn Abi al-Duny3, al-Tabarani and Ibn “Asakir all narrate, by way
of ‘Urwah ibn Ruwaym, on the authority of al-‘Irbad ibn Sariyah, the
Companion (radiyallahu ‘anhu), that he was wishing to die. So he made
the supplication, ‘O, Allah! I have grown old of age and my bones have
become week. So, take me to Yourself. He said:

One day, while I was in the Masjid in Damascus and I was
praying and supplicating to be taken, a young man appeared
before me, a most beautiful person. He had a green adornment
on. He said, “‘What is this supplication that you are making?’
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I said, ‘How should I supplicate?” He said, ‘O, Allah! Beautify
my works and cause me to reach my appointed term. I said to
him, “‘Who are you? May Allah have mercy on you. He said,
‘T am Ratabil, who removes the sadness from the hearts of the
believers. Then he went away and I no longer saw anyone.

Ibn “Asakir narrated in his Tarikh That Sa‘id ibn Sinan said:

I came to Jerusalem intending to pray. I entered the Masjid
and, while I was praying, I heard someone with two wings
who had turned to me, murmuring, ‘Glory to the One who
is perpetual and eternal. Glory to the One who is Living and
Self-subsistent. Glory to the Holy King. Glory to the Lord of the
Angels and the spirit. Glory to Allah and may He be praised.
Glory to the Most Exalted. Blessed and Exalted is He Then,
another person came murmuring the same thing. Then another
one after that one. They were saying it to each other until they
filled the Masjid. One of them came close to me and said, ‘O,
son of Adam’ I said, ‘Yes’ He said, ‘Do not fear; they are Angels.

ADDENDUM

From that which can be added here is that which Aba Dawiid narrated
by way of Abt “‘Umayr ibn Anas, on the authority of some of his uncles
among the Ansar, that “Abdullah ibn Zayd said, ‘O, Messenger of Allah!
I was between sleep and wakefulness when someone came to me and
taught me the adhdn’ “Umar ibn al-Khattab had seen the same person
before that. However, he hid it for twenty days.

Also, in Kitab al-Salah by Abt Na‘im al-Fadl ibn Dakin [it is nar-
rated] that “Abdullah ibn Zayd said, ‘If it were not for my suspecting
myself of being deceived, I would have said that I had not been asleep’

It has also been narrated in al-Sunan of Aba Dawtd by way of Ibn
Abi Layla that a man from the Ansar came and said:

O Messenger of Allah! I saw a man as if he had two green
robes on. He gave the adhan, then he sat for a time. Then he
said something similar to it, except that he added, ‘Qad qamat
al-salah’ If it were not for what people would say, I would say
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that I was awake and not sleeping. The Messenger of Allah &
said, ‘Allah has shown you good’

Sheikh Wali al-Din al-‘Iraqi said, in his Sharh Sunan Aba Dawud, ‘His
words “I was between sleep and wakefulness” are problematic, because
one is either asleep or awake. So, what he meant was that his sleep was
light, close to wakefulness. It is as if he was at an intermediary stage
between sleep and wakefulness’

I say, it is more enlightening to interpret it according to the states
that the people of spiritual states experience, where they witness what-
ever they witness and hear whatever they hear. And the Companions
(radiyallahu ‘anhum) are the leaders of the people of spiritual states. In
addition, a number of hadiths have been narrated regarding Abu Bakr,
Umar, and Bilal seeing something similar to the vision of “Abdullah
ibn Zayd. Furthermore, both Imam al-Haramayn, in al-Nihayah, and
al-Ghazalj, in al-Basit, mentioned more than ten Companions, all of
whom had similar visions. In the hadith in which the Angel called the
adhan, it was also heard by Umar, Bilal, and Jibril. This was narrated by
al-Harith ibn Abi Usamah in his Musnad. This is also similar to what Ibn
‘Asakir narrated in his Tarikh, that Muhammad ibn al-Munkadir said:

The Messenger of Allah & entered upon Abu Bakr and saw
him very ill. So, he left and entered upon “A’ishah to inform
her of Abu Bakr’s plight. At that moment, Abu Bakr sought
permission and entered. The Prophet & was amazed at the
swiftness with which Allah returned his wellbeing. So, he said,
‘No sooner than you left, I dozed off. Jibril (‘alayhi al-salam)
came and looked intensely at me. Then I got up having been
alleviated.

Perhaps that was a spiritual state and not drowsy sleep.
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